Editorial
The series Historische Lebenswelten in populären Wissenskulturen | History in Popular Cultures provides analyses of popular representations of history from specific and interdisciplinary perspectives (history, literature and media studies, social anthropology, and sociology). The studies focus on the contents, media, genres, as well as functions of contemporary and past historical cultures.
Introduction: Religion, Tradition and the Popular in Asia and Europe

JUDITH SCHLEHE AND EVAMARIA SANDKÜHLER
This volume offers fresh approaches to the understanding of the growing significance of religion, tradition and the popular in Asia and Europe. An upsurge in religiosity in public and private life has been the focus of much recent scholarly literature. Yet most considerations have been devoted to the so-called world religions. The articles in this volume examine popular religions and their references to the past. Both popularised, mediatised aspects of world religions, as well as local and "folk" beliefs will be taken into consideration. The contributions will also contain an analysis of new figurations of non-official, uninstitutionalised beliefs and practices, as well as New Religious Movements such as Western Neo-Paganism. A pluralisation of religious orientations is also related to their respective (at times globally circulating) representations. Like all religious phenomena, popular religions and religious traditions are sites of ideological contestation. A reassessment of the somehow nebulous dimensions of "religion", "tradition" and "the popular", as we want to undertake here, goes hand in hand with a question of critical appraisal: If we embrace a positive outlook on popular religions, we may focus on individual agency, emotional, spiritual experience or entertainment. This should also include the popular religions' hybrid, pluralistic, permeable, and at times even subversive (regarding their opposition and resistance to fundamentalism) features. Moreover, popular religion often provides space for women and brings different groups together with the potential to transcend class distinctions. Emphasising a more disparaging view may reveal aspects of commodification, marketability and connections to neoliberal forces and -at times even right-wing -political goals. Certainly, the case studies in this volume from Southeast Asia and China as well as some parts of Europe provide evidence for both evaluations. Moreover, they demonstrate manifold entanglements of traditions in new cultural constellations and religious arenas in contemporary Asia and Europe. Yet, it should also be underlined that we do not wish to contribute to dichotomising projects. This volume strives to move beyond a polarisation such as the binary opposition of "East" and "West". It does not consider Asia and Europe as antithetical blocs or monolithic terms. We seek to embrace a more globalised view on the contemporary world and the fluidity of its interconnections. Thus, we propose to pursue a relational approach by stressing the transnational dimensions and global flows of contemporary popular religions in a deeply interlinked world. Yet, this cannot be done without taking empirical realities on the ground and local historical conditions, under which the popularisation of religions have evolved, into account. These conditions are marked by the particular socio-religious fields in which they are embedded and by specific power relationships. At the same time they are shaped by micro-level discourse and practice. Thus, it is a goal of this volume to re-examine and understand popular religious trends from new angles engendered by transcultural and multidisciplinary perspectives which can provide a unique window into the dynamic entanglement of religion, tradition and the popular in global Asia and Europe.
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What follows is an outline of our understanding of the key terms and concepts.
(DECENTRING) RELIGION
Religions are not merely cultural systems (Geertz 1983) and projects connected to moral and social order. They relate to individual spiritual experiences, which need to be emotional and bodily authentic (Knoblauch, this volume). Religions are continually subjected to reconstruction, and, most important for the present situation, they become increasingly disconnected from the cultures in which they have been embedded. Hence, this volume also deals with global reconfigurations of religion and their diverse manifestations in European and Asian everyday lifeworlds.
Two issues in particular feature in recent discussions within religious studies, history, and sociology. One is, following Talal Asad (1993), the challenge and deconstruction of the very concept of religion due to its origin in Western, and first of all Christian, contexts and its inappropriate generalisation and universalisation.
2 This also led to the notion of "world religion", which emerged in the 19th century. In line with this critical reassessment, we want to de-centre the issue of religion from its supposed Western origins, in which true religion was considered as opposite to localised religions or "mere tradition" (Picard 2011). The latter has often been associated with superstition and backwardness -not only in Europe but in the cultural politics of many post-colonial Asian countries of the 20th century (Endres/Lauser 2011: 2). Only very recently do we find studies on spiritual potencies, witchcraft and similar phenomena in connection to modern developments of new forms of power and wealth or in relation to migration (for Africa cf. Geschiere 1997, for Southeast Asia cf. Hüwelmeier /Krause 2010; Endres/Lauser 2011). These studies reveal that not only institutionalised, official religions, but also many kinds of invisible forces have become important factors in modern politics, business and individual life. Therefore, we search for new ways of conceptualising popular religion as a cultural process connected to contemporary values and relations of power. We would also like to overcome Max Weber's developmental interpretation, in which, in the words of his critics "the West appears to be secular, while the East seems to continue to be religiously inspired" (Abaza/Stauth 1990: 213). A second, closely related issue is that modernisation does not necessarily lead to the privatisation of religion, or secularisation. There is an abundance of new studies on the worldwide "return of the religious" or the massive resurgence of religion that can be observed around the world (also in highly industrialised societies) apart from Western Europe.
3 Religion should not necessarily be regarded as in opposition to modernity, but rather as closely intertwined in many 2 The category "religion" is a peculiar Western construction. In Asad's words: "there cannot be a universal definition of religion, not only because its constituent elements and relationships are historically specific, but because that definition itself is the historical product of discursive processes." (Asad 1993: 29) .
3 There are also remarkable new studies on the variations of secularisation and the multiple forms of secularism (e.g. Calhoun et al. 2011) . As for the case of Western Europe, the picture also changes slightly if we take non-institutionalised beliefs into account as the third part of this volume will demonstrate.
cases. Somewhat surprisingly to anthropologists, several recent studies on postsecularisation and multiple modernities deal firstly with institutionalised religions such as Islam and Christianity, and their affiliated sects and movements. Popular religions are often relegated to the realm of cultural studies whereas local and folk religions are seen as a matter for anthropology. The editors of this volume intend to pursue a more inclusive approach, integrating many figurations of spiritual experiences, beliefs and practices. As such, the volume seeks to reframe the discussions on religion by drawing attention to the issue of "the popular" and the construction and use of "traditions". In this context, it is of the utmost importance to overcome categorical divides between established, so-called world religions, local cosmologies and ritual practices, as well as popular and alternative religions. 4 World religions have always interacted with local religious traditions and popular, hybrid forms have emerged everywhere and at all times. Furthermore, if we look at concrete actors, religion means different things to different people in particular situations, and, last but not least, many people can and do participate in diverse religious cultures. This also holds true for boundaries between religious and non-religious realms. The blurring of those divides and boundaries is a crucial aspect of popular religion. Yet, talking about the blurring of scientific categories should not prevent us from perceiving and analysing empirical dissociation and conflict. As Reuter and Horstmann recently argued: "in many cases, cultural and religious boundaries are becoming more pronounced […] especially where different religious traditions compete with each other" (2013: 8). It should also be mentioned that dominant religious narratives often repress popular religiosity. Thus, although we plea for an overcoming of fixed, dichotomous categories, we certainly see a need for careful and critical examination of empirical realities and (power) struggles on the ground.
Reading the contributions of this volume, it becomes clear that the authors use the concept "popular religion" in manifold ways, as is often the case due to the vagueness of the term "popular". Nevertheless, apart from the already mentioned characteristics, we want to emphasise a particular aspect, which might stimulate further theoretical reflection in the future: When religion becomes incorporated into everyday lifeworlds and lifestyle by providing strategies for everyday living, it undergoes a process of popularisation. At present, modern mass media, the economic market, as well as popular representations and performances are closely connected to a pluralisation of popular religious orientations. The role of the individual actor and ideas of spiritual autonomy seem to have become increasingly important, which also induces a stress on direct unmediated subjective experiences (Frisk 2009:11) .
Similar phenomena and concepts of spiritual experiences exist not only in Western esotericism and occultism (cf. Zinser 2009), but also in global esoteric discourses that circulate freely in the global cultural marketplace. They do not only apply to deep religiosity and spirituality, as well as the healing of body and soul, but also to material prosperity, popular contexts, and lifestyle.
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A crucial question remains: Is this related to individualisation? Ulrich Beck sees in the devotion to "A God of One's Own" (2010) in Euro-American culture, some hope for a polytheistic cosmopolitan individualisation and a potential to lessen the religious disputes (Beck 2006) . From a transcultural and comparative perspective, it can be said that the figure of the "enterprising self" seeking individual success and the related "spiritual economies" are gaining worldwide importance. 6 But it remains an open question whether this leads to a cosmopolitan individualisation or just to commercialisation and consumerism. The fact that popular religions are most often embedded in so-called traditions could be considered a counter-argument to such a claim. Clearly, connecting the local past to the present, and thereby adhering to the authority of tradition constitutes an ongoing, and crucial legitimisation process of all forms of religion.
(POLITICISING) TRADITION
Legitimacy and authority are vital elements of tradition. Yet tradition by its very nature, essentialises an imagined past by connecting people to an imaginary origin. This aspect of tradition is a crucial ingredient of nationalism or even racism. A similar analysis concerns religion: "modern religiosity is often interpreted as a way of making the reference to past and the authority of tradition sacred" (Galland/Lemel 2008: 116). Therefore, religious communities and movements always deal with the (re)construction of traditions. At the same time the popular imagery of (and engagement with) the past can also satisfy a need for emotional and aesthetic experiences. Folklore and the arts as such become vehicles for conceiving the past and keeping it alive (von Schnurbein, this volume).
Tradition implies a fascination with the authentic (c.f. Pirker et al. 2010 ). But there is no doubt "that there is no essential, bounded tradition; tradition is a model of the past and is inseparable from the interpretation of tradition in the present" (Handler/Linnekin 1984: 275) . This, in turn, has to do with the constructions of identities within representations and with what has been called "invented traditions": "a set of practices, normally governed by overtly or tacitly accepted rules and of a ritual or symbolic nature, which seek to inculcate certain values and norms of behavior by repetition, which automatically implies continuity with the past" (Hobsbawm 1983: 1). Invention of tradition thus points at the re-appropriation of selected elements from the past and their recontextualisation within contemporary modernity. Accordingly, in recent decades many scholars have emphasised that there exists no dichotomy or fundamental opposition between tradition and modernity (cf. Schlehe/Rehbein 2008; Basu 2013: 383).
Without being able to go into the details of the debates stipulated by Ranger and Hobsbawm (1983) , it should be stressed that they have led to much critical thinking on a deliberate mythologising of the past, respectively on the essentialising of an imagined and idealised past (Abaza/Stauth 1990: 226), or the recovery of romanticised, authentic pre-colonial conditions.
For instance, contemporary neo-traditionalist movements in the Global South are often connected to such selective appropriations of the past and sometimes even to fundamentalisms. Furthermore, the notion of "invented tradition" has led to an increased awareness of instrumentalisation and with it the study of gender and class differences. It is generally accepted in the scholarly world that tradition is politically important.
Nevertheless, as the anthropologist Karl-Heinz Kohl suggests: "it would be useless to differentiate between pristine or 'true' and false or 'invented' tradition, because traditions are always in flow." (Kohl 2006: 99) . (It could be added that this also holds true for the older distinction between Great and Little tradition which has long been deconstructed.) Accordingly, Handler and Linnekin (1984) advocate the perception that tradition can neither be categorically divided into "genuine" or "spurious" categories, nor in general "be defined in terms of boundedness, givenness, or essence" (ibid. 273). They state: "[W]e can no longer speak of tradition in terms of approximate identity of some objective thing that changes while remaining the same. Instead, we must understand tradition as a symbolic process that both presupposes past symbolisms and creatively reinterprets them.
In other words, tradition is not a bounded entity made up of bounded constituent parts, but a process of interpretation, attributing meaning in the present through making reference to the past." (Handler/Linnekin 1984: 287) Thus, tradition becomes inseparable from the process of interpretation in the present, therefore representing both continuity and discontinuity (ibid. 273, 276) . The example of early modern Southeast Asia and the discontinuities described by Anthony Reid (in this volume) illustrate that tradition -contested as it always is -may refer to very different (even contradictory) backgrounds.
The assumptions of Handler, Linnekin, and Kohl already indicate that the dynamics of traditions do not simply represent instrumentalisations, but also offer an opportunity for self-determination and regained self-esteem. In some instances, local traditions are reinvented as counter-movements, in effect becoming counter-hegemonic discourses to globalisation or western historical conceptions and representations of the indigenous "other", or to "westernisation" in general -often equated with capitalism and feelings of alienation. They may be seen as indigenous systems of knowledge and they can add to the agency and visibility of marginalised groups and simultaneously add to the profit of local and global players (Brosius/Polit 2011: 10) . Hence, what is accepted as tradition becomes economically relevant, especially when applied to issues of ownership.
But not just local traditions are reinvented. In the context of globalisation, there exist myriad examples of the appropriation of "other" traditions stemming from worldwide resources. Furthermore, as is vividly demonstrated in the contributions of von Schnurbein and Gründer (this volume), we encounter neotraditional popular religious phenomena not only in Asia or in the Global South, but in Western and Northern Europe as well. In the context of this volume, the long history of the circulation of ideas between Asia and Europe, including the dynamic interaction of religious revival and popularisation, as well as the hybridisation of manifold popular religious traditions deserve special attention.
(UN-DIFFERENTIATING) THE POPULAR
The signification of the term "popular" oscillates between two prominent meanings, both of which correspond to a differentiation in the German scholarly language between the notions of: 1.) "popular" (dt.), which is sometimes translated as "popular" but with a strong "folk" connotation, often identified with "little tradition", syncretistic practices in non-industrial societies, regional or local or ethnic culture, and/or lower social strata; 2.) "populär" (dt.) translatable as "popular" or "popularised", implying a modern, marketised and consumption-oriented state of being, often identified with commercialisation, eclecticism, mediatisation, entertainment, branding, bodily, sensory and emotional aspects, most often associated with the middle class, urbanised societies and the global world but at times -eg. in the context of "popularised religiosity" -also characterised by a blurring of boundaries between social classes.
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What interests us in this book is to permeate such a distinction and intertwine concepts by overcoming the boundaries between "folk" and "elite" (Jurriëns 2011). We believe this becomes possible by focusing on both popular and popularised, nonofficial religions beyond national societies and cultural areas, as well as considering them as inconsistent, heterogeneous, and changeable. Before we further elaborate on this deliberate un-discrimination, we would like to briefly mention another related notion, namely 3.) "populist", which is often used in a pejorative way and connected to demagogy. Yet, it shares some characteristics with the popular as it also entails a connotation of empathising with the public and "the people". While populism is most frequently understood as the embodiment of power in the person of a charismatic leader, it can also be a salient dimension of grass-roots mobilisation (Comaroff 2009: 5) or religious renewal movements (for instance, the Christian Renewal movement, which incorporates Pentecostal, Charismatic and neocharismatic churches).
8 Nonetheless, it needs to be stated clearly that populism is based on the simplification, reduction of complexities and dichotomous schemes and stereotypes which support the drawing of simple lines between the populace and its enemies. Therefore, our suggestion to overcome the discrimination between populär and popular is not extended to the notion of the populist -although there exist certain similarities between these tropes and each of them requires careful, critical analysis and reflection on the effects of their use. This volume finds that significant interrelations exist regarding the decentring and politicising of religion and tradition. Popular cultural practices and products and popular forms of entertainment are often laden with religious ide-7 Bräunlein elaborates on the political history of the peculiar German vocabulary of "popular", "folk" and "the people" (see his contribution in this volume).
8 For an example of a careful analysis of populist religion in Southeast Asia see Kessler and Rüland (2008) .
